This paper will explore place stories as a site of encounter between different constructions of place, indigeneity, and strangers. The paper shows how place stories used by local actors debating a would-be Olympic bid from the Northern Norwegian town Tromsø/Romsa were premised on different versions of "us", "they" and "the strangers". While indigenous Sami pasts and presents of the town were drawn upon in the branding of the bid, there is an inherent ambiguity in many actors´ stories about Tromsø/Romsa, which contributes to an ambivalent sense as to what it means to be Sami, and to whether Tromsø is a Sami town. The paper examines four different stories about Tromsø/Romsa from which different versions of "strangers" emerge, and discusses the use of place stories and stranger stories as discursive resources for actors arguing both for and against a particular political outcome.
bid as co-hosted by Norwegians and Sami. The account can be read as an encounter between place stories that take the Norwegian status of Tromsø for granted, and stories in which the Sami past and present of the town is acknowledged in some form. The particularities of the encounter are of course premised on the discursive context in which the stories were used, and on the possible subject positions available to the narrator. While stating that Tromsø is both Norwegian and Sami, the account draws on ambiguous stories about the Sami as "familiar strangers", being referred to as both exotic, indigenous, the same and equal, yet inherently Other (Said 1978) than the Norwegian subject position of the narrator.
This article aims at exploring the potential of approaching strange encounters through place stories and stranger stories. Through a case-study of the use of place stories in relation to the would-be Tromsø Romsa 2018 Olympic bid, I will examine different kinds of strange encounters and negotiations of strangeness in relation to place.
Place stories are flexible narrative resources (Potter and Wetherell 1987 , Wetherell and Potter 1992 , Taylor 2010 ) that can be used in different ways in different discursive contexts. They can be mobilized both to include and exclude, and can discursively produce both objects of strangeness and subjects of belonging. As such, place stories are also stranger stories, in which "locals" and "strangers" are reciprocally produced.
Indigeneity offers a fruitful vantage point from which to explore the relational and flexible nature of stranger stories. As an indigenous population with no foreign homeland to return to, the Sami are not "conditional strangers", nor are they "outsiders" in Rundell's (2004) use of these concepts. Rather the Sami are conditionally produced as strangers through place stories in which the "we" of the nation state either excludes them or renders their distinctive history and culture invisible. Their position as "native yet strangers" is ambivalent, as it entails the possibility of being assigned to more than one category (Baumann, 1991) . Place stories provide a site for negotiating these assignations in relation to other possible place-based identities. As underlined by Koefoed and Simonsen (2011) and Jackson, Harris and Valentine (this issue) , the stranger is best thought of as a relational figure, and stranger stories provide different ways of approaching relationships of insider/outsider in place.
I begin by setting out the conceptual framework for an exploration of how rights of belonging, non-belonging and strange encounters can be understood and negotiated through place stories. I will also comment on methods, including a note on my own positionality as a Norwegian scholar in this context. Following this I will introduce Tromsø Romsa and the Olympic bid, and explore four different stories about Sami belonging or non-belonging in Tromsø. In conclusion I will return to the question of how different strangers emerge in place stories, and argue that strange encounters in place stories may reproduce but also provide opportunities for renegotiating strangeness.
Approaching strange encounters through place stories
Place stories are recognized articulations or ways of understanding and talking about particular places. Together with other established narratives they constitute an interpretative repertoire that actors may draw upon in their discursive practices (Taylor 2010) . Place stories link together descriptions, "facts" and taken for granted knowledges in order to make sense of the social and physical amalgamations that make up a place. Because places can be understood both as locations and locales, and as symbolic and emotional entities, place stories often tend to combine interpretative repertoires of identities, interests and materialities. Place is always in the making, being constituted through trajectories and relations that may be both proximate and farreaching (Massey 1994 (Massey , 2005 . Place stories are attempts towards making sense of multiple and changing borders and affinities, and may draw on different repertoires of propinquities and (dis)connectivities (Amin 2004) . Place stories can be understood as both means for and products of negotiations between different actors over place, through which strange encounters may occur. Consider for example the encounter in the introduction between a story about place which is based on the majority-population of a nation state, in which an indigenous past and/or present has no natural expression, and a story in which the indigenous is explicitly included, although perhaps in terms and forms that may be further contested. (Lister 2003 , Mouffe 1992 . As argued by Ahmed (2000) , stories about belonging depend on the figure of the stranger as "a means by which the ´we` of the community is established, enforced and legitimated" (Ahmed 2000: 37) . But the content given to the stranger-figure may change depending on the stories used, the context in which they are told and the discursive work they do. Postcolonial research and politics have often aimed at reinstating or retelling place stories that had been previously silenced. However Nash (1999) warns that neither anti-colonial revival or an outright dismissal of any authentic truth about place are adequate in dealing with the cultural complexities of locations that have been marked by colonial relationships.
Ahmed´s (2000) personal story about passing as white through denying to be Aboriginal, which subsequently classified her "as somebody who has a legitimate right to walk in these leafy suburbs" (Ahmed 2000: 129) is a good example of how identitystories are also statements about interests, while stories about interests can be used to discuss and negotiate understandings of identities. While place stories and stranger stories produce identities, they are also means for producing and defending interests.
The production of identities and the production of economic divisions should be understood as relational and reciprocal (McDowell 2004) . Staeheli (2008) argues that political claims for the recognition of identity and difference are also reflections of political and economic differences in society, and that "expressions of identity and difference in public realm have implications for the quality of democracy and citizenship" (Staeheli 2008: 562-563) . Place stories are discursive resources that may be used by actors to claim recognition not only of their identity and belonging but also of their interests in place. Likewise, place stories may be used to construct particular actors or groups as strangers in a way that will delimit their chances of making claims, both about identity and about interests. While stories are flexible resources that can be used in many different contexts to do different things, their acceptance by other actors are not given. Place stories about identity may be disputed or challenged by stranger stories. Diken (1998) has described how the construction of an area as poor or ghetto may pose a potential problem for residents of that area in their identity stories about themselves and their sense of belonging. As noted by Jenkins (2000) group identities are shaped through an internal-external dialectic between self-image or personal identity stories and public-image through the construction of their identities in collective place stories. Kofoed and Simonsen (2011) in their study of Copenhagen residents of Pakistani origin have described how "a range of spatialities (…) are involved in the constitution of the stranger, and the figure can take different shapes and different roles depending on the context in which it is performed" (Koefoed and Simonsen 2011: 355) . Actors may use different place stories about belonging at different geographical scales, so that the stranger vis-à-vis the nation may still be at home in the capital city.
The place stories discussed in this paper are drawn from semi-structured qualitative research interviews conducted from November 2008 until July 2009, as part of a larger research project about place politics and place stories in relation to the would-be Olympic bid from Tromsø/Romsa (Kielland 2012) . The interviewees were local inhabitants who had involved themselves in the Olympic debate in Tromsø, either as organized opponents or proponents, or as participants in a public meeting arranged by the municipality. Interviewees were not selected on the basis of ethnicity but on the basis of their participation in the local debate. Three out of 24 interviewees identified themselves as Sami, whereas one described himself as Kven (regional minority group of Finnish origin). The other 20 did not describe themselves in ethnic terms, and their status as Norwegian was thereby tacitly taken for granted in the discursive context of the interview. Actors quoted are not identified by name or pseudonym, in order to avoid the many discursive presumptions that a name or pseudonym may carry (Taylor 2010) .
Local belonging and the Sami branding of the bid were issues that were discussed in all the interviews. The aim was to produce empirical data on how actors used different stories about identity and belonging in spoken discursive practices. It is important to recognize that research interviews are a particular type of discursive setting and that the interviewers line of questioning inevitably invites interviewees to speak within certain discursive frames. On the other hand, the interview will relate to other discursive settings that actors participate in, as both interviewer and interviewee are dependent on a shared interpretative repertoire in order to "make sense" to each other. As argued by Mik-Meyer and Järvinen (2005) , meaning is created interactionally and in relation to various other contexts. In analysing the place stories discussed in this paper, the analytical focus has been on how stories about Tromsø/Romsa and the Sami were used as discursive resources by the interviewees and what kind of discursive work they do.
Stories were drawn upon not only as arguments for or against the Olympic bid, but also in order to produce plausible reasons and perceived legitimate subject positions from which to make these arguments. In particular the analysis aims at showing how the place stories work to produce different versions of a majority "we" and a minority "they, the strangers".
As a Tromsø-inhabitant myself, and a member of the Norwegian majority population, the stories and negotiations that are discussed in this article are to some extent also stories that affect my own subject positions. I find it poignant to acknowledge that there are certain dilemmas related to writing about the positioning of the indigenous from a majority position. Ahmed (2010) has noted the problematic use of academic knowledge by members of the majority population in producing and defining Australia´s aboriginal population as strangers, arguing that "knowledge allows the stranger to enter the community as a figure" (Ahmed 2010: 54) . The right to and the capacity for producing scholarly knowledge about indigenous topics is a contested issue in the Nordic context as well (Keskitala 1997). Stordahl (2008) recommends that "researchers, regardless of their ethnicity, analyse their own as well as their colleague´s research in order to discover what perspectives and interests they represent" (Stordahl 2008: 262) . My aim in discussing the stories about Tromsø Romsa is to examine how different positions are produced as strange through stories about place. In doing this, I
have tried to reflect on the tacit assumptions that my own majority subject position may entail, while also accepting that there are no authentic or innocent positions on place and belonging. As noted by Valentine (2002) sameness and difference will always have to be negotiated as part of a research project.
Tromsø Romsa -A contested place story
Tromsø is the largest town and regional centre of Northern Norway. It is also one of the largest towns in Sapmi, the area traditionally inhabited by the indigenous Sami population of Norway, Sweden, Finland and Northwest Russia (see figure 1) 
The Sami are strangers
Some actors rejected the notion of Tromsø Romsa and a Sami place identity altogether.
One interviewee, associated with a populist right-party whose representatives had voted against the Olympic bid in the municipal council, described the Sami profiling of By describing Sami cultural practices as acceptable or okay, the narrator draws upon a story of the majority population as generous hosts who may offer hospitality (Bell 2010) . This story at the same time positions the Sami as strangers, whose access to schooling in their own language or ability to uphold their cultural practices are seen as a privilege granted by the majority, not a right. This story about the majority population as hosts is premised on forgetting or silencing the status of the Sami as an indigenous people. As noted by Bell (2010) , the position of the majority-population as the sovereign people of the nation may be put into question by the tacit or explicit recognition of a colonial past.
The Sami are aesthetic strangers
Among actors who supported the Olympic bid, there was a general acknowledgement criticism has been raised that this indigenous symbolism is tokenistic and superficial (Garcia 2007) .The story about the Romsa-branding as part of the Olympic package seems to support this criticism. Another proponent described the Sami profiling and focusing on indigeneity as a little kitsch.
It's a tourist event in many ways this thing, and you should perhaps fudge it a bit (…)it's a necessity and one has to dare to do that, the Olympic Games are a bit of a cliché, and that's allowed, it's supposed to sell on American television…
These proponents seem to draw on a story about Sami culture as something exotic that can be used to attract tourism and to provide added value to an Olympic hosting as an aesthetic dimension. Siv Ellen Kraft (2004) explicates that Sami culture and heritage was an important part of the "arctic magic" which the Tromsø Romsa bid promised to deliver. Again the Sami are positioned as strangers, whom it is considered profitable to make available for aesthetic consumption by an international television audience. As
Ahmed (2000) would put it, they would "eat the stranger".
The story about the Sami as aesthetic consumption of the Sami was used as an argument against the Olympic bid by actors who were critical of the project. In the words of one interviewee:
I think that the Sami, as seen so many times before, were used (…) They just glued the Sami on to [the bid] like a kind of colonial, sort of "hey, here we have some funny pygmies next to our new barrel factory in the Amazonas. Here they are with their spears, oh dear how exotic it is." Pure humbug.
The quote has similarities with postcolonial critiques (Loomba 1998 (Loomba /2005 
The Sami are not strangers
Among the centrally involved Olympic proponents, those who had been working for or in connection with the bidding committee, most were committed to the story of Tromsø Romsa and used this as an argument for the bid. These actors tended to state unequivocally that Tromsø was both a Sami and a Norwegian town. One interviewee drew on both the present and historical presence of Sami people in Tromsø as well as in the Northern Norwegian region to support this view:
There are many Sami living in Tromsø, we have a Sami history and we are sort of a central meeting place for the entire Northern Norwegian, and to an extent the Norwegian, Sami culture.
Several interviewees referred to the Sami kindergarten in Tromsø, as well as Sami classes in school as an example of Tromsø being a Sami town, and one argued that Tromsø's Sami profiling was based on having a a special position in the region.
I think it's a natural thing, given that Tromsø is the largest town in Northern
Norway.
In these accounts, Tromsø's Sami identity was premised not only on local aspects such as number of Sami inhabitants of Sami public services, but also on Tromsø´s relationship to the wider Northern Norwegian region. The stress on the region also works as an implicit recognition of Northern Norway as a part of Sapmi, although this was not spoken. The Sami are thus recognised as different, but not really strangers.
They are described as a distinct people with a distinct culture, yet seen an integrated part of the town and the region. This description of the Sami as an integrated part of the town corresponds with findings by Nyseth and Pedersen (2014) 
We are all strangers
The colonial history of Norwegianisation was hinted at by some proponents, who argued that the important thing about the proposed Olympics in relation to Sami aspects was the opportunity to showcase and highlight the Sami presence in Tromsø; before, during and after the Games. One actor emphasized that even though the bid had been cancelled, the use of the name Tromsø Romsa during the five years in which the project had been promoted was a victory in itself for Sami identity politics. Actors who argued that increased visibility would be a positive outcome of an Olympic hosting seem to do so on the basis of an established understanding that Sami culture was hidden and under-communicated. The latter quote implies that Sami people were ashamed of their heritage, and that it was therefore important to render their culture visible and create pride through representation. Note however that although the actor did not identify as Sami himself, he talked about a Northern Norwegian collective identity where many of "us" have Sami ancestors, thus constructing a common regional interest in the increased Sami pride that the Olympic hosting was supposed to create. To some extent this assumed commonality enables the narrator to represent himself as part of a "we" who are all in some way strangers, and to argue that "our" shared identity and shared interests would be promoted through a Sami Olympic branding.
Concluding remarks
To what extent do place stories enable strange encounters and negotiations of strangerness? The different stories about Tromsø, Romsa and the would-be 2018
Olympic bid indicate that place stories and stranger stories may be mobilized in various ways in place politics. While some proponents of the Olympic bid used a story about
Tromsø as Romsa to argue that the Sami people and heritage was part of a regional "we", other proponents challenged the story by underlining that the Sami were strangers to be accepted but not included in the "we" of the majority-population. The desire to draw on the Romsa-story in order to promote the Olympics did nevertheless produce an arena for encounter in which the majority-population story was made visible together with the one that included the Sami heritage. Among the opponents of the bid, some used the Tromsø Romsa-story as a resource for rejecting the bid as well as the Sami branding of the town, whereas others rejected the bid by using the story as a resource for arguing that the Sami were not strangers and the bid was disreputable because of the Place stories are cognitive maps through which political actors can imagine future courses of action, but the outcome of political action is not given. In her discussion of social conflicts and processes of transformation in the London Dockland's, Massey states "there are no rules of space and place" (Massey 2005: 163) .
To paraphrase Massey, I would argue that there are no rules of place stories. Stories about local belonging, rights and traditions can be used to reject the exotification of an indigenous culture or to protest against the remnants of Norwegianisation policies, but the same kind of stories can also be used in rejecting Sami revitalization policies.
Stories are discursive resources used, produced and reproduced by actors in order to understand, relate to and act upon a socially constituted social and material world. As such, place stories and stranger stories are also discursive resources for political action.
The political potential of stories should however be understood as a relational effect (Allen 2003) , and not as an inherent quality of the stories themselves. While discursive practices can be seen as transient, often ambivalent and always contextual, these practices draw on and work through established discursive structures, and in their flexible production of meaning in the moment they also contribute to reproducing and creating new structures of meaning for the future. As argued by Bakhtin (1981) , the meaning of a word or of a story "is always half someone else's. (…) It exists in other people's mouths, in other people's concrete contexts, serving other people's intentions" (Bakhtin 1981: 293-294) . The structural effects of discursive practices are not always knowable or easy to predict. Therefore it is not always given what is encountered through place stories, or who may emerge as a stranger.
